Society
3 and -what is the most important -the diary and letters of one of the translators -Henry Martyn. 4 The Persian language in India
In the 19 th century the Persian language was spoken far beyond Persia. Apart from being one of the languages of Islam, which undoubtedly rose its prestige, it was treated as a tool of inter-ethnic communication nearly in the whole Middle East. The popularity of the Persian language had a distinctive meaning for the foundation of the missions among the Muslims and the first modern Bible translation into Persian. Clearly, such a translation was presented not only to the ethnic Persians but to the Persian-speaking population in general, all Muslims speaking Persian in Baghdad, Damascus and Calcutta or Bombay. But in India the high position of the Persian language may be studied from the time of the Moghul dynasty. 5 The late 18 th century scholar William Jones in the introduction to his Persian grammar -written mainly for the civil workers of the East India Company -underlined the position, role and meaning of Persian, describing it as "rich, melodious, and elegant." 6 What is more, he presented it as a court language. According to Jones the knowledge of the language was obligatory for all British officers not only for its practical usage in the juridical system in India but, he added, similarly to Greek and Latin it should be considered an element of classical education in general.
Explaining the grammatical controversies, Jones implemented the Persian poetry and gave advice to readers suggesting they start reading it with the Gulistan of Saadi. His remarks convinced the reader about the great value of the Persian language among the people of Asia. It is hard to reject the opinion that his statements influenced the later missionaries -mainly British -and their decisions to translate the Bible into Persian in India. The high position of the Persian language is generally proved in British sources, and its position from the time of Muslim rulers of India was preserved in the British administration -as John Clark Marshman states: "every civil servant, therefore, applied to study Persian." 10 The role of the British institutions in disseminating the knowledge of Persian is also important.
Claudius Buchanan, the vice-rector of the Fort William College (FWC), educational and research Institute founded in 1800 by sir Richard Wellesley, 11 made a statement on the importance of the Persian language drawing the reader's attention to three aspects: its territorial distribution, its connection to administration and, finally, its prestigious value.
12 From the first years of its activity a great number of Persian teachers were employed and many students were involved in such studies.
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It is hard to exaggerate the role of this institution in promoting the usage of vernacular languages in India. On the grounds of its efforts a great number of books in different Indian languages as well as in Persian were published. The institution may be considered a linguistic center in Asia.
Vinay Dharwadker, an Indian scholar, admitted that the creation of the FWC was one of the two main cultural enterprises in the early nineteenth century India. The other one was the establishment of the missionary press and the Baptist Mission in Serampore under the Danish protectorate to avoid British regulations. As evidence of the cultural impact of the two mentioned organizations Dharwadker counted the publications issued in the period 1800-1840: 212000 books and booklets in 40 languages, including Arabic, Armenian and Persian.
14 In his article from the middle of the 19 th century, Rev. David O. Allen, American missionary in India tried to explain the linguistic situation in India within the context of English language. He stated: "The Mohammedan princes and emperors, who governed India for several centuries, retained the Persian language in use among themselves and in official transactions. The English, following the example of their predecessors, used the Persian in the courts and in their official transactions in Bengal and Northern India for several years, and some learned men in Government employment were of the opinion that it should be retained, and means be used to make it the common language of the country." 15 Allen, however, tried to explain the high position of Persian in a retrospective manner, but he focused rather on English and its future role in India.
Generally, we may draw a conclusion that from 1793 till 1837 Persian held privileged position in different parts of India. At that time the official documents or regulations of East India Company were translated into it and published in annual volumes. But in 1837, when lord William Bentinck took the post of the general governor of India, he made English rather than Persian the language of the court. 16 The period between 1793 to 1837 may be supposed to have been the best for the Bible translations into Persian in India. After 1837 the number of publications in Persian drastically decreased. 17 Reassuming, it is worth underlining the nearly common use of Persian among Muslims in India (specially in its Northern parts) and its high territorial distribution in the early 19 th century. The evidence that Persian was spoken in the territory between Damascus and Calcutta determined its use by missionary seeking the "global" vehicle to transmit the Christian message to the people from the East. The political circumstances and the linguistic policy conducted by the British in India also played a role in publishing and translating into Persian.
Persian Bible translation in India
Interest in Persian translation was the consequence of its high prestige and its use by the Moghul's court. In this context the Catholic missionaries should be mentioned, they preceded the Protestant activity. The Moghul court was visited by Catholic missionaries, scholars and diplomats. The interests of Akbar the Great towards different religions was the subject of many studies, as well as the activity of the Jesuits at that time. 18 One of the first Catholic attempts to familiarize the Christian dogmas in the Indian culture at the Moghul's curt was undertaken by Jerome Xavier, relative to Francis Xavier. Father Jerome started his work at Goa in 1581, later moved to Lahore, where he stayed till his death in 1617. In 1602, after studying Persian and preparing a kind of a dictionary of Christian terms in Persian, 19 he translated his book written in Portuguese and presented it to Akbar the Great. The Persian title of this book was Dāstān-e hazrat-e Isā (The story of Jesus' life). 20 Practically, it was a compilation of stories from the canonical and apocryphical Gospels. Such work, in fact, find no acceptance among Protestants, who estimated all Catholic attempts to make Indian nobles familiar with the Evangelical doctrine with great skepticism.
21
Many protestants answering the Carey's missionary call shared his opinion on the necessity of the Bible translation as an ideal tool in evangelization. One of them was Henry Martyn, who worked in India as a chaplain of East India Company from 1805 till 1811 when he reached Shiraz in Persia.
Martyn after his arrival to India, was engaged in work on translations into three languages: Hindustani, Arabic and Persian -languages used by Muslims. He came into contact with officials and scholars from the Fort William College and the Baptist mission in Serampore. In these centers the idea of the Bible translation into Persian was firstly introduced -what is interesting is the fact that at that time in Persia the Bible or its parts translated several times found no favorable conditions. 18 In India among the Carey's coworkers in Serampore the translation of the Gospels into Persian was under deliberations and Hanry Martyn in 1807 approached to do the work. The team of translators, including Mirza Fitrut and Nathaniel Sabat, Arabs with the knowledge of Persian -was superintended by the professor of Sanskrit -Henry Thomas Colebrook. In fact, Colebrook played the role of a consultant whose task was to verify the translated version with the original text. Luckily, on the basis of Martyn's letters and diary we can reconstruct the progress of their work.
Cf. P. du Jarric, Akbar and the Jesuites. An account of the Jesuit Mission to the Court of Akbar, RoutledgeCurzon 2005 (first published 1926). 19 The good example of such work is his translation of the prayer "Our father": Ay pidar-i māyān ki dar smān hasti. | Nām-i shumā pāk ast. | Bain-i yad bādshāhī-yi tū bishavand. | Khwāhish-i tū chunānchi dar āsmān wa zamīn ast. | Ay nūsh dihanda'ī 'ala 'd-dawām qūt bidih bamāyān imrūz. | Biguzār gunāhān-i māyān hamchunān māyān biguzārīm | az gunāhkunandegān-i khwud-hā. | Wa māyānrā ma-bar | dar miyān-i su'ūbathā. | Wa nigāh dār māyānrā az badī-ye 'uyun | Zīrāk tuwānā'ī-yi tust wa qadr-i tust wa bādshāhī-yi tust tā rūzgār-i rūzgārān. Āmin kāma
In his letter to Rev. David Brown, who probably proposed Martyn to translate some parts of the Gospel into Persian, 22 dated 8 June 1807, Martyn confirmed receiving the two versions of translation from Serampore -one in Hindustani and one in Persian. He admired the Hindustani translation but the Persian one evoke some difficulties. 23 He did not formulate any accusation to the text. However, we can imagine that the problems were created by lexical choices and grammar usage. Such a speculation may be proven in the next letter to Brown dated 13 June 1807. Martyn gave some more details concerning the work and preferences in words and grammar. "What is chiefly defective in them is the arrangement of the words -the words themselves are in general well chosen -Mirza's words indeed are rather too high. If you have no better plan, I should recommend that Sabat write out Mirza's version, properly arranged in the Persian character, and send the copy to me. I should be able to reduce it to a conformity with the Greek, and also substitute simpler words by the help of present moonshee, who being Bengalee, is excellently qualified for that part of the work." 24 The problem was, as one may suppose, the meaning of the words. We do not know what "too high" exactly means, probably they were sophisticated Arabic words. Such an opinion, in fact, may be explained on the basis of some other parts of Martyn's diary. The syntax and arrangement of the words made Martyn troubled, and so did the proper meaning of the words. In the letter addressed to Corrie of 15 June 1807 Martyn expressed his critical opinion about the translation showing the errors in the language and print, stating that it was completely useless. Concerning the Persian text he showed that the changes in Colebrook's version were even worse. 25 In this context the information that the text is not well prepared for children seems to be interesting as it shows the pragmatic aspect of the work -it should be used as an educational tool. finish the translation among the natives. The year 1807 was very important for the project of the Gospels translation into Persian in India and determined the forthcoming Martyn's work. The first Serampore Memoir published in 1808, 27 recognized for its importance to show the scale of translation projects undertaken by the Baptist Missionary Society in Serampore, gave some details of that early phase of the translation into Persian. We can find some accounts by the main translator -Nathaniel Sabat, who as a Muslim and Arab spent some years in Persia learning Persian, which for the Serampore's circle was enough to became a Persian translator. 28 But, what is more important, we cannot find any other information about the project of Persian translation in the memories published in the following years, which means that such a translation, contrary to the translations into other Iranian languages spoken in India Pashto and Baluchi, had lost its value. Controversies and Martyn's disappointment are described in his writings.
In the journal note dated 30 May 1808 he underlined that his plans to go to Persia were stable and that he was planning to stay in Isfahan. 29 His desire to work in Persia with Persians was due to his disappointment with the process of translation. He stated that it was better to learn Persian from Persians and not from Arabs in India. In his letter to Brown of 31 May 1808 he returned to the obligatory changes in translation and comparing with the original Greek text. In fact, he was convinced that all the changes suggested gave a completely new translation. 30 Besides, he gave a detailed description of the work he was conducting and even the schedule of his working day.
In the letter dated 6 June 1808 he informed about the end of translation of the Gospel of Matthew, which would be published on the BFBS founds. The Gospels Matthew and Luke were published in 1808 and became the object of sale. 31 However, the analysis of the letters and diaries of Martyn from 1809 show many doubts and obstacles that Henry Martyn addressed to such translation. They were certainly prepared by a translator for whom Persian was not a native language.
In November that year he considered some opinions of Mohammed Rasheed, another translator. The letter of 4 November 1809 to Corrie written from Cawnpore sheds some light on those events: "Rasheed says that the translator has not a facility in writing Persian, hence his style is destitute of ease and elegance." 32 Such an opinion was addressed to Nathanel Sabat. It is hard to question such justification taking into consideration the fact that the translator was an Arab who was not obliged to use the written form of Persian in India. Rasheed, mentioned by Martyn, also formulated the goals of the translation. "He says that the translator of the divine books should aim at perspicuity, in which I agree with him; but perspicuity is not the only requisite; a certain portion of grace is desirable, and dignity indispensable." The problem described by Martyn shows different opinions about translation based on their own linguistic predispositions. The first value of the translation became its vocabulary. The argument between Rasheed and Sabat was, in fact, limited to the problem of the use of the original Arabic words in the Persian translation. Sabat used too many words of that kind that was necessary. Martyn made a conclusion: "after all, I think it more than probable, that more Persian words would materially improve the work, and I shall endeavour to persuade Sabat to alter it accordingly." As far as India is concerned, apart from Colebrook's translation is it worth mentioning the Catholic translation made by the priest Leopoldo Sebastiani. He is just mentioned in Martyn's diary. Sebastiani's version is the only Catholic translation into Persian from the the 19 th century. It was published by a Protestant mission in Calcutta in 1813 in edition of 1000 copies. 35 The work on the Bible translation into Persian at the beginning of the 19 th century in India was definitely not successful. We are able to count some reasons for it. Firstly, the work was prepared in a great hurry with no profound preparations. Secondly, the team of translators were not well-prepared and the lack of native speakers and consultants seems to be the greatest obstacle in such work. The third reason is a sum of the previous two, and has been well described by Charles Bell: "it contained too many Arabic idioms, and was written in a style well suited to the learned, but not sufficiently adapted to the capacities of the common people."
